This review article describes the study of 'Augustine and Manichaeism' in context, mainly focusing on the recent book on the theme (the first one of a projected trilogy)
The issue of 'Augustine and Manichaeism' has been dealt with in several studies. Most of these investigations are restricted to certain aspects of the subject, while only a very few consider the whole matter during all phases of Augustine's life and in all of his works.
In the German speaking world it was Ferdinand Christian Baur who, in a groundbreaking book on the Manichaean religion, paid attention to the immense quantity of material included in the writings of Augustine. 1 Baur also made pertinent remarks on the church father's relation to Manichaeism and the lasting influence Manichaeism may have exerted upon him.
2 These remarks, however, were only asides made by the renowned scholar of the history of Christian dogma in a book the main interest of which was to provide an exposition of Mani's 'religious system'.
In the French speaking world, the year 1918 saw the publication of the first (and only) volume of Prosper Alfaric's L'évolution intellectuelle de saint Augustin. 3 As stated in its subtitle, the impressive volume of no less than 556 pages focused on Augustine's intellectual development from Manichaeism to Neoplatonism. In actual fact, Alfaric devoted the main part of his book to the many aspects of Augustine's Manichaeism, accurately analysing both the available Latin Manichaean sources and Augustine's own writings. Yet Alfaric's skills enabled him to do much more. Earlier in the same year he had published the first volume of his Les écritures manichéennes and its analytical second volume appeared in print in 1919. 4 Based on an impressive knowledge of the sources, Alfaric was able to delineate Augustine not only in the context of Roman African Manichaeism, but also against the background of Manichaeism as it spread across many other countries and regions. Though for some reason or other the author's enterprise was not completed-Alfaric belonged to the so-called 'Modernistes' in France and nearly all of his works met with strong opposition 5 -this book published at the end of the First World War still impresses by the thoroughness of its analyses and the clearness of its diction. While the past decades have brought to light many new sources that have revolutionized the study of Manichaeism, Alfaric's achievement has remained of lasting value. Below we shall briefly return to one of his contested views, namely that at the time of his conversion Augustine was, in essence, a Platonist with only a thin layer of Catholic Christian veneer. 6 On the subject of Augustine and Manichaeism, the French scholarly community saw the publication of some more monographs. It may be noted that, for many decades, France had special connections with the North African Maghreb and, moreover, French is still spoken by many inhabitants of the region where Augustine was born and lived most of the time, i.e. the present-day countries of Algeria and Tunesia. From this region the unique Latin Manichaean document usually known as the Tebessa Codex had turned up in 1918. 7 In 1970 the French scholar François Decret, who lived for many years in the Maghreb and once was a professor at the University of Algeria in Oran, published his Aspects du manichéisme dans l'Afrique romaine. 8 Eight years later Decret also had his 1976 Sorbonne dissertation ('thèse de doctorat ès lettres et sciences humaines') published in two volumes entitled L'Afrique manichéene. 9 Decret's first monograph gives an apt overview and analysis of Augustine's disputations with the Manichaeans Fortunatus and Felix and discusses the very extensive work against Faustus. His second monograph in two volumes is packed with innumerable details of the 'Antimanichaeana Augustiniana', the history of Manichaeism in Roman Africa and its doctrinal issues. Working through the more than 700 pages of Decret's 'thèse' 10 requires a lot of stamina, but usually the effort is richly rewarded. Although in some details superseded by his 'Doktorvater' André Mandouze in the superb first volume of the Prosopographie Chrétienne du Bas-Empire,
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Decret's 'Appendice' to his L'Afrique manichéene is of particular value. In this appendix he provides a unique 'Prosopographie de l'Afrique manichéene', i.e. an overview of all the members of the Manichaean Church in Roman Africa whose names have come down to us.
12 In addition to his two monographs and a number of other historical books, 13 Decret published many articles on the subject most of which were collected in his 1995 publication 21 and in the following years he revisited the theme in a number of articles mainly written in English, a selection of which was collected in a volume published a year before his untimely death. 22 But apart from Coyle, no other scholars from English speaking countries made the issue a focus of their scientific work.
'Augustine's Manichaean Dilemma'
It comes, in this context, as a real surprise when I recently received the first comprehensive English book on Augustine and Manichaeism. It is authored by the American scholar Jason David BeDuhn, presently a professor of religious studies at the Northern Arizona University at Flagstaff. Though BeDuhn has been a wellknown student of Manichaeism for about a decade, 23 until recently he did not write on Augustine. Early in 2010, however, the first volume of a planned trilogy on 'Augustine's Manichaean Dilemma' was put in print and published in the Divinations series of University of Pennsylvania Press. 24 In his 'Acknowledgments' BeDuhn indicates that the trilogy will examine 'the contact between Augustine of Hippo and the Manichaeans in North Africa, and the degree to which he was shaped as a historical individual and as a theologian by this contact'. 25 He also acknowledges that 'the inspiration for the project came from two meetings with Peter Brown', who in the past had urged him to 'a reexamination of Augustine's debt to Manichaeism' and had encouraged the project for many years. On a separate page after the book's title page one reads the dedication: 'For Peter Brown'.
BeDuhn's monograph presents itself as being first and foremost a historical study. I welcome this intention, all the more so since Augustinian studies frequently suffer from their being embedded in religious institutions. In this way, critique of the saint is nearly impossible and either turns out to be smoothed or simply eliminated. BeDuhn, however, is keen on underlining his scientific independence by indicating that he is writing 'as a historian'. Already in his Introduction he remarks: 'As historians, we cannot assume that Augustine got it right, or that he represents it [sc. what Manichaeism taught in his time and place] fairly, or that he is honest with us or even with himself about his debts to his former religion. It is our job to ferret out both his strategic distortions and his inadvertent misprisions of this relationship'.
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Elsewhere in his book he expresses the same intention. 27 One gets the impression that the author is dealing with a (theologically) sensitive subject-and that he is aware of that.
In order to contextualize aspects of Augustine's story, and fully in line with his historical approach, BeDuhn makes extensive use of contemporary sociological studies of religious conversion and apostasy. These theoretical considerations focus on self-formation as well. Although they are interesting, and perhaps useful, their results will not be further discussed here. As a non-specialist in these matters, I take them for granted, while noting that their main outcome seems to be that, in point of fact, Augustine is a textbook case of conversion and apostasy, 28 that is to say, the Augustine as reconstructed by BeDuhn after an extensive discussion of both his conversion account in the Confessions and the very minimal indications of such a conversion to Nicene Christianity in the early Dialogues. In this reconstruction of the real Augustine, sociological studies appear to be of some help. Early in his book BeDuhn states that 'these studies do not support the model of conversion as sudden, absolute, and complete that Augustine himself played a significant role in disseminating in Western thought'. 29 Later, but from a strictly historical point of view, we will come back briefly to the Augustine-related essence of this statement. Or, in other words: Was Augustine's conversion not as sudden and profound as Book 8 of the Confessions seems to have it?
An Overview of BeDuhn's Book
Chapter One of BeDuhn's study (22- than a religion-and that was an important part of its appeal' (31). In the question whether the problem of evil became acute to Augustine before (so e.g. Peter Brown) or after (thus John O'Meara) he was attracted to Manichaeism, BeDuhn agrees with O'Meara: 'We have no way of gauging Augustine's concern with evil prior to his Manichaean experience, and it may well be that it was this experience, with its decadelong inculcation of the concern, that made the problem of evil a permanent fixture of Augustine's thinking' (31-32).
Chapters Two and Three deal with Augustine's Manichaean 'Inhabitation' and 'Indoctrination' respectively (42-69; 70-105). 'Inhabitation', according to BeDuhn, is 'the instilling of a habitus, a set of dispositions and orientations of conduct, by means of a system of promoted ritual and non-ritual behaviors that through repetition and routinization invest the convert's body with a distinctive visible self, identifiable as the product of engaging with a particular tradition of promoted conduct' (43). Perhaps one may simply say: the chapter deals with Manichaean ethics and its discipline. Although Augustine accommodated himself to Manichaean precepts (for instance in practicing coitus interruptus and being a vegetarian) and although, through all these behaviours, he 'manifested to an outside observer a Manichaean self', according to BeDuhn the 'inhabitation' had its limits: Augustine pursued his secular career, his desire for sex, and his ambition for public honours. Thus, to borrow a famous expression from Peter Brown, he was a 'fellow traveller'. 30 In essence the same seems true for his 'indoctrination'. After aptly and competently having discussed basic principles of Manichaean 'theology' and 'metaphysics', BeDuhn's conclusion is that Augustine did not perfectly conform his thinking to Manichaean propositions and consequently (like in the field of ethics) 'remained resistant to the complete installation of a Manichaean self' (102).
Chapter Four is devoted to Faustus (106-134). The Manichaean bishop, so BeDuhn, 'maintained an idiosyncratic posture in relation to the Manichaean creed' (111). The author paints a new and surprising portrait of Faustus as an adherent of an own brand of Scepticism. 31 Based on his sceptic attitude, Faustus 'forged his own personal synthesis of the Manichaean faith', a synthesis, moreover, that was of 'a remarkably liberal character' (122; cf. e.g. 113). Faustus' stance towards his own religion's ideological prepositions was, according to BeDuhn, highly characteristic of the Manichaean Augustine as well.
Perhaps Chapter Four is most essential to the book's central theme and, at the same time, its most controversial one. It is open for discussion whether Faustus was indeed the sceptical and liberal Manichaean who arises from BeDuhn's pages. Besides, was Augustine, after his meeting with the Manichaean bishop, in his theory and practice truly some sort of Faustus alter?
Chapter Five describes Augustine's 'Exile' (135-164) and Chapter Six is entitled 'The Apostate' (165-192). The historical facts are vividly related and, in regard to Augustine's sudden departure from Carthage, BeDuhn rightly concludes that 'all the evidence suggests flight' (143). Consistent with his previous interpretation, he speaks of 'Augustine's Faustinian Experiment in Rome' (144-150), while Augustine's 'Deconversion' is described as caused by a failure of moral and intellectual progress (150-161). 32 Augustine in Milan is portrayed as being, first and foremost, an apostate of Manichaeism.
The following chapter is on 'Conversion' and what is meant here is, of course (though the heading may perhaps be confusing in view of the book's subtitle and theme), Augustine's conversion to Nicene Christianity (193-217). In BeDuhn's opinion, Augustine 'did not choose a fundamentally different ideal for this life from that which he held as a Manichaean, but instead transferred his loyalties to a new system for achieving it' (203). In other words, from now on he dedicated himself to asceticism and celibacy. And what about the intellectual character of his conversion? 'Augustine thought that Platonism and Nicene Christianity were ultimately compatible, and he fully believed that Platonism was the intellectual explication of the same truths symbolically garbed in Christianity' (214-215). Thus, the Nicene Christianity to which he converted was the Nicene Christianity such as, by then, he saw it. In actual fact, he had only a very limited view of this type of Christianity -just like once he had of the Manichaean variant. BeDuhn is quick to illustrate this opinion with a quote from a contemporary anthropologist: 'some individuals engage the truth of their religion only long after their general identification with the tenets of the faith'. 33 'Rationalizing Faith', the book's eighth chapter (218-243), depicts Augustine in his new attraction to Nicene Christianity. According to BeDuhn, 'Augustine risked merely repeating his experience as a Manichaean, holding back with mental reservation, bifurcating his conduct between intellectual pursuits and cultic activity, never allowing them to form a single identity capable of displacing his unreflective personal habits and preferences' (218). The main basis for his analysis BeDuhn finds in comparing Augustine's early writings and Confessions. Cassiciacum is 'a trial run of the kind of future he was imagining for himself' (219). Once again it is argued that the 32 It may be questioned whether this phrasing is felicitous. In any case, one should note that the subparagraph under the heading 'A Failure of Moral Progress' discusses not A.'s own failure, but the failing of other Manichaeans such as he (later) right picture is provided by the early dialogues and not by the Confessions. In the Confessiones BeDuhn now even sees an extra distortion of historical reality: while in actual fact (as amply testified by the Dialogues) the recognition of the priority of authority over reason was 'the key breakthrough of his thinking' (238), the Confessions 'exactly reverses this breakthrough, describing an intellectual conversion through reason (book 7) before a conversion of will that ends his resistance to authority (book 8)' (239). In other words: the famous Garden Incident (not analyzed by BeDuhn from a Manichaean perspective) only follows after Augustine's rational exploration, and this narrative effect is achieved by transposing all aspects of the rationalization process that followed his conversion, in the years 387 to 379, back into the pre-conversion part of the narrative (cf. 350-351n42). Therefore one of the chapter's concluding remarks runs: 'The conversion we have been looking for is not in the garden, but in the months and years that followed as Augustine acquired facility with an originally alien system of being himself' (240).
The ninth and final chapter is entitled 'A New Man?' (244-285). BeDuhn finely delineates how Manichaean questions and stances remained persistent. In Christological matters, for instance, Augustine's gradual indoctrination into Nicene Christianity brought him back to the 'higher' Christology he had been taught as a Manichaean (249). The famous declaration that he wished to know only God and the soul, nothing more (Sol. 1,2,7), signals a continuation of the identification of the human being with the soul rather than the body he had already displayed as a Manichaean (257-258). On the other hand, there is 'a fundamental shift in thinking from the materialist and aesthetic premises of Manichaean phenomenalism to the abstract formalism of Neoplatonism' (259) and also a new understanding of the soul's relationship to God (e.g. 262). But Manichaean problems remained foremost in his thinking about evil, the free choice of will and, for instance, ontological freedom. Amidst his extensive and impressive considerations, BeDuhn brings forward brilliant observations such as those about the striking parallels between Augustine's Manichaean-period treatise De pulchro et apto and his post-Manichaean work De ordine (265).
In the book's 'Conclusion' it is remarked, among other things, that Augustine's 'views of God, the nature of the soul, and the need for ascetic restraint required little or no immediate adjustment from his Manichaean to Nicene Christian commitment' (291). And also, that in the unfolding of Augustine's future, traces of the Manichaean construct of reality would demand their due (302).
Main Achievements of BeDuhn's Study
In his thoroughgoing study BeDuhn has succeeded in bringing up many new features of Augustine's debt to Manichaeism. These new elements, together with a number of other remarkable achievements, may be summed up briefly.
The young Augustine is rightly portrayed in a multifarious North-African landscape, both cultural-philosophically and religiously. At that time, the Nicene Christian party was a colonial minority in Roman Africa and it is accurately remarked that, in his Confessions, Augustine never uses the term 'Catholic' to characterize the Christian faith of his childhood. 34 Manichaeism, moreover, is constantly described as a type of Christianity, being one Christian current among several others.
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The Manichaean ritual act of first confession, so BeDuhn, seems to have made a profound impression upon Augustine. In any case, it is from this background that the notorious 'Pear Theft' reported in Book 2 of the Confessions seems to find its explanation. Augustine probably was asked to search his memory and a remnant of this indoctrination process may be seen in the two thousand odd words he devotes to the incident. Moreover, in De moribus Manichaeorum 17,58, Augustine depicts the imagined scenario of a pear tree lamenting the loss of its fruit if taken by an ordinary person rather than one of the Manichaean Elect. Pertinent reference is also made to relevant passages in the Cologne Mani-Codex and in c. Faustum (38-39). A point of critique may be why reference should be made only to a ritual act of first confession? As regards the contents of this Manichaean rite we know almost nothing, but we do know of the regular confession of the Manichaean believer 36 and, moreover, we are rather well instructed on the contents of the yearly Bema festival in which confession of sins had a considerable place 37 -a rite and festival of which Augustine explicitly tells us he was a participant. 38 In my opinion, BeDuhn is justified in referring to Augustine's persistent vegetarianism 39 as a remnant of his Manichaean past (46) and he is justified, too, in challenging the scholarly communis opinio in regard to Augustine's unnamed companion: indeed, there appears to be nothing to suggest she was a Nicene Christian (49). Augustine's so-called (and, in scholarly research, all too much cherished?) 'invention of the inner self' 40 seems to have less to do with any inherent psychological pecularity or genius on Augustine's part, but much more 'with his conditioning by the 34 BeDuhn, ibid., 22. It may be added that this remark also holds true for A.'s other writings. 35 Sometimes, however, BeDuhn speaks of 'the Manichaean religion', but the reader may expect that its connotation is the same, i.e. implying that, in any case in the Latin West, Manichaeism was a variant of Christianity. On p. heightened concern with self and interiority found in Manichaeism' (56). One may add: the Augustinus mysticus, so influential during many centuries, has every appearance of being rooted in this Manichaean interiority and piety focused on God and Jesus Christ. 41 On the question of an alleged or real Manichaean doctrine of two souls, in the past but also in recent years much research has been done. 42 BeDuhn does not explicitly enter the controversy, but more than once in his book he points to some consequences. In his view, 'sin' according to the Manichaeans 43 refers to events wherein the good soul is compelled to participate in an evil act against its will (85). But Augustine appears to have formed a serious misunderstanding of the Manichaean view of personal responsibility when, notably in a well-known passage in the Confessions, 44 he attributes to the Manichaeans the view that sin is committed by 'some other nature within us', and not by a personal act. This view, until today widely assumed to be typically Manichaean, is a distortion of the Manichaean doctrine and, in all probability, a conscious misrepresentation by Augustine. With reference to, for instance, the Roman Manichaean Secundinus' Epistula ad Augustinum, 45 it must be remarked that the Manichaeans were well aware of personal moral failing, a fact, moreover, that the many Manichaean confessional texts and psalms abundantly testify to.
Quoting a passage from De natura boni 41, BeDuhn remarks that it is 'probably a direct quotation from a Manichaean source' (88). The passage, in BeDuhn's rather free translation, runs: 'The divine nature is dead and Christ resuscitates. It is sick and he heals it. It is forgetful and he brings it to remembrance. It is foolish and he teaches it. It is disturbed and he makes it whole again. It is conquered and captive and he sets it free. It is in poverty and need, and he aids it. It has lost feeling and he quickens it. It is blinded and he illumines it. It is in pain and he restores it. It is iniquitous and by his precepts he corrects it. It is dishonored and he cleanses it. It is at war and he promises it peace. It is unbridled and he imposes the restraint of law. It is deformed and he reforms it. It is perverse and he puts it right'. 46 Though not verbatim, these lines seem to stem from a Manichaean source indeed. Elsewhere I have already noted that Augustine's repeated use of verbs such as 'dicunt', 'aiunt', 'solent dicere', 'calumniantur', 'solent reprehendere' function as a strong indicator. profound influence on him? Even in the central literary form of his most famous work, the Confessiones? Augustine's debt to Manichaeism may be present not only in ideas, but in literary forms as well. Augustine's lengthy discussion of the death of a close friend and fellow Manichaean (Conf. 4,4,7-12,19 ) is evaluated by BeDuhn in the context of Manichaeism: the faith denied a post-mortem immortality for the ordinary believer (only the perfected selfhood of the Elect was capable of liberation) and hence the dead person was considered as 'literally gone', a view that may account for the depth of Augustine's despair at the finality of this loss (91-94).
As could be expected, what Augustine says on De pulchro et apto is analyzed by BeDuhn in the context of Manichaeism. Perhaps this analysis (98-102; cf. 265) is the best we presently have on Augustine's lost first work. In brief: he seems to filter Manichaean dualism through popular tropes of Greek thinking.
Biographies of Augustine seldom go into the possible real reason of his sudden departure from Carthage for Rome. BeDuhn, however, examines relevant texts such as the testimony of the Donatist bishop Petilian (contra litt. Petiliani 3,25,30) and passages from Codex Theodosiani 16. His conclusion is that 'the coincidence of his departure with a major shift in government policy towards Manichaeans was too strong to ignore' (136) and thus we should speak of Augustine's 'flight' (e.g. 143). Later on in his book BeDuhn, following suggestions of others, 52 even indicates that the anti-Manichaean measures of the African proconsul Messianus had an influence on Augustine's sudden conversion (196; cf. e.g. 220).
In history, BeDuhn remarks, timing is everything (178). Though there are many close affinities between Manichaeism and Neoplatonism, Augustine's acquaintance with Neoplatonism in Milan did not reinforce his Manichaean opinions. At that time, during his sceptical crisis, he had already broken with the Manichaeans, and now the broad set of affinities between Manichaeism and Neoplatonism caused a smooth transition. A further step in the same process was his changeover to the Catholic Church, not so much because he believed their doctrines, but 'because it provided a moral regimen he considered necessary and complementary to the Neoplatonic intellectual system' (212).
It is here that one may already discuss some aspects of BeDuhn's exposition. However, a number of other remarkable achievements in his study may be briefly indicated first. BeDuhn aptly observes that the God in whom Augustine had chosen to believe in those days looked much like the God of the Manichaeans: there are many similarities between the Nicene Christian and the Manichaean concepts of Trinity and in their mutual notion of God as creator and ordering principle (248).
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Converted to Nicene Christianity, while identifying Christ with the Plotinian nous or intellectus, Augustine essentially assigned Christ to the same role found in Manichaeism, namely to be the awakener and informer of the individual soul (249-250). From his reading of De moribus ecclesiae catholicae, BeDuhn manages to infer an impressive list of substantial continuities between Augustine's former Manichaean allegiances and his new Platonic and Nicene Christian ones (256). Besides, a famous dictum such as 'Deum et animam scire cupio ...' (Sol. 1,2,7) could be said by a Manichaean as well: it identifies the human being with the soul and points to its close connection to God.
Criticism of BeDuhn's Study
In addition to my high appreciation of BeDuhn's book, there is a number of criticisms as well. First and foremost, the description of Faustus is highly speculative in my opinion, which is all the more problematic while this Manichaean bishop takes an essential place in the book's overall argument and, moreover, frequently figures as a model of Augustine himself.
Faustus, according to BeDuhn, maintained 'an idiosyncratic posture in relation to the Manichaean creed' (111). With reference to Decret 54 it is stated that the Manichaean bishop displayed 'a thoroughgoing skepticism' (112). Furthermore, it is even specified that 'Faustus's own brand and application of skepticism closely corresponds to that of the New Academy of Carneades and Philo of Larissa as it is known to us-and possibly to Faustus-primarily through Cicero' (112). A little further on, now with reference to Stroumsa, 55 it is claimed that according to Faustus 'religion is defined by practice. Commitment to a particular religion entails enactment of its precepts and living the life its teachings dictate-nothing more and nothing less. To believe is to do' (113). This combination of scepticism and full emphasis on practice, according to BeDuhn, even led Faustus to 'a remarkable liberal stance toward his own religion's ideological propositions' (113): he 'forged his own personal synthesis of the Manichaean faith' (122) and, moreover, 'implicitly critiques some of his own Manichaean predecessors in his Capitula (Faust 1.2)' (125).
I do not see any valid textual basis for this portrayal. The reference to Decret is incorrect: neither in his Aspects nor anywhere else does he depict Faustus as some sort of sceptical theologian. BeDuhn's further specification of Faustus' supposed scepticism turns out to be speculative as well. In Conf. 5,6,11 we meet Faustus as 'a man ignorant of the liberal arts save grammar and literature 56 and that only in an ordinary way. He had read some orations of Cicero, a very few books of Seneca and some of the poets ...'.
57 Some common philosophical influence may be inferred from this reading, but not any expertise. In Conf. 5,7,13 Augustine adds that he 'began to spend time with him because of his great love for literature, the subject which at that time I was teaching young men as a professor of rhetoric at Carthage, and to read with him either what he himself expressed a desire to hear or what I deemed suited for a mind of his ability'. 58 Again, one may deduce from these sentences popular philosophical influences and, perhaps, even infer with BeDuhn that 'it seems all but certain that Cicero formed part of the extra-Manichaean reading Augustine did with Faustus' (131). But, all in all, this is speculation 59 and to build on such suppositions the detailed description presented by BeDuhn is rather illusory.
All we know for sure about Faustus is based on a small number of sources, i.e. the few remarks Augustine made in Conf. 5, Faustus' Capitula, and some occasional comments by Augustine in Contra Faustum. None of these sources speaks of a Faustus scepticus. Apart from his lack of schooling and his studium to mediate this deficiency, all we hear in Conf. 5 of the eloquent bishop is in essence his being modestus, cautus and temperatus (Conf. 5,7,12). This, of course, is not the same as being sceptical. 60 Faustus' Capitula are of no more help: in actual fact they are disputationes based on scriptural passages and none of them reveals a trace of scepticism whatsoever. The same goes for Augustine's occasional remarks in Contra Faustum: here (and also in Retr. 2,7,34) the Manichaean bishop is described in unfavourable terms, but with not even a hint at scepticism. 56 The ancient art of 'grammatica'. 57 Conf. 5,6,11 (CCL 27, p. Not being a sceptic in any explicit way, was Faustus then perhaps the outspoken practical Christian such as portrayed by BeDuhn? It is correct to articulate that, in his Capitula, Faustus strongly emphasizes practical Christendom. We make a mistake, however, if we assert-as it has been done by Stroumsa already-that for Faustus 'religion is about ethics and only ethics'. 61 Indeed, in his disputationes with Catholic Christians the Manichaean bishop emphasizes his (and the Manichaeans') meticulous practicing of Christ's commandments, and he blames the other party for not doing so. Yet, for Faustus as well, faith is 'twofold' (gemina), comprising not only of deeds but also of words: 'Nevertheless, we have also a beatitude for a confession in words, since we confess that Jesus is the Christ, the Son of the living God. Jesus likewise declares with his own voice that this (confession has a benediction) when he says to Peter: "Blessed are you, Simon, son of Jonah, for flesh and blood have not revealed this to you, but my Father who is in heaven". Therefore, we do not hold one part as valid, as you thought (ut putabatis), but both parts of the faith alike, and in both we are called blessed by Christ. For, while we carry out one of them by our works, we preach the other without blasphemy'. 62 In addition to this passage reference may be made to evident doctrinal statements by Faustus in the Capitula, for instance his confession of a trinitarian divinity and the Iesus patibilis, 63 often quoted in scholarly research and thus rather well-known, but also his speaking of the Manichaean doctrine of the two trees, 64 the two principia of God and Hyle, 65 
